indignation; alienation; fear; disgust; joy; love etc.) which such performances frequently involve, it is surprising as James Jasper noted writing in the late 1990's, to find so little attention given to emotions within social-scientific studies of protest. 11 Jasper wondered whether overly-cognitive, rationalistic, textual models purposefully discounted (/denigrated?) consideration of emotional dimensions for suspicion (/fear?) it would render the act of protest itself as 'irrational': 'they trot out emotions only to study Nazis, moral panics and other movements they dislike.' 12 I am sure he was right. Now, however, in the wake of an 'affective turn' Jasper's general thesis that 'emotions accompany all social action, providing both motivation and goals' 13 is much more openly entertained. Moreover, his assertion that 'social movements are affected by transitory, context-specific emotions, usually reactions to information or events, as well as more affective bonds and loyalties' and that 'some emotions exist or arise in individuals before they join protest groups; others are reinforced in collective action itself' 14 seems reasonable. His versatile model of emotional dimensions of protest detailed below constitutes a useful heuristic tool with which one can start to 'feel' one's way around the 'emotional economies' of such movements.
Jasper starts by identifying an array of affective (more stable) and reactive (more transitory) emotions and moods which often constitute the emotional capital of protest movements. Whilst the employment of specific 'feelings' are of course culturally specific, nonetheless one can be confident that some sort of affective and reactive emotional resources are employed cross-culturally in movements of this sort.
Jasper goes on to explore the social settings, both external and internal to the movement, which most usually develop and sustain affective and reactive emotions. Ongoing affects/loyalties outside the movement − love for kin; security of home; fear of war; trust in certain figures and mistrust of others and racial or other prejudices − are compared with those inside the movement − love/attraction to other members; loyalty to shared symbols/identity; respect/trust for leaders; trust/mistrust of those in power. These ongoing affects are also contrasted with responses to episodic events/information. Outside the movement these may include shock or anger/outrage over a decision made by those in power, or indignation/resignation. Within the movement this is more likely to be channelled into social action: anger and indignation is transformed into outrage and performances which the movement demands. 16 Jasper also delineates notions encompassing the emergence, recruitment and endurance of protest movements. 17 These include: Whilst the above are not unfamiliar concepts in social-scientific discourse, they have, Jasper contends, for the most part been understood as 'structural' rather than 'emotional/affective' phenomena. His model redresses this imbalance and outlines ways that emotions give 'ideas, ideologies, identities and even interests their power to motivate' and underscores the point that once created, 'protest itself is filled with a variety of emotions.' 23 It is with these insights that we approach and interrogate the 'emotional economy' inherent within Mark chapters 11−13. 16 Jasper, 'Emotions', 407. The model is presented here with certain abstractions and modifications. 17 Jasper, 'Emotions', 408. 18 Jasper, 'Emotions', 409. 19 Jasper, 'Emotions', 410. 20 Jasper, 'Emotions', 413. 21 Jasper, 'Emotions', 415. 22 Jasper, 'Emotions', 417. 23 Jasper, 'Emotions', 420.
Emotions of Protest in Mark 11−13
The temple, the heart of Israel's religious life, 'the symbol of national identity' 24 France, picking up on these echoes, impresses the campaigning fervour of the entry:
If then, Jesus chose, on this one occasion in his public life, to ride into the city, he was aiming to be noticed. The great outburst of praise and nationalistic sentiment which Mark records in vv.8−10 did not take him by surprise, and indeed he could be said to have engineered it, with his own disciples acting like cheerleaders.
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However, Robert Stein's contention that the 'Hosanna' formula's meaning and use had itself transformed (institutionalized?) by the first century into a more colloquial understanding is instructive. He writes, 'it was no longer understood literally as a cry by 27 Jasper, 'Emotions', 410. second, envy at Jesus' popularity which fosters aggression and a will 'to destroy In paying attention to the circulation of 'hate' within the narrative compelling insights also emerge. Ahmed explored how 'feelings of injury get converted into hatred for others, 41 
3c. Jesus' Emotions
What immediately becomes clear in the mapping of an emotional data-set, in marked contrast to the crowds and religious authorities, is how Jesus' teaching in these chapters is firmly grounded in affective emotional elements. The two instances where Jesus seems to respond to defending dignity 63 − which in Aristotle's terms evoked feelings for 'whatever is undeserved and unjust'. 64 Both are emotions which have popularly (and prejudicially) been seen as uncharacteristically 'irrational and hot-headed' for Jesus. 65 Anger and indignation as socialscientists have revealed can find outlets in 'radical ridicule' 66 [was] a protest against the way in which a concern with the outward niceties of religion (the insistence that the sacrificial animal must be without blemish, guaranteed pure, and the temple taxes were paid in the appropriate currency) led to other realities being ignored . . . in other words, his protests about the priest's activities is exactly on a parallel with his protests about the teaching of the scribes and Pharisees, hardly surprising then if the outcome was a collusion between the priests and scribes.
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In this sort of case, the protester uses symbols in Cerulo's terms, to 'take command of them' and thus appropriate the symbolic power inherent within them for their own cause. As a direct consequence, 'by making the ruling elites the receivers rather than transmitters of the symbol, protestors inject their group with the national symbol's power . . . social control from below.' 81 However, in this text, the national symbols do not seem to be merely reattributed, but rather rendered completely extinct: the fig tree is not just wilted, it is irreversibly withered to its roots (11:20, ev xh, rantai, literally dried up, scorched and stiffened) and the temple ultimately will have 'not one stone left upon another, all will be thrown down' (13:2).
Hans Dieter Betz seems to be more attune to the extreme and carnivalesque suspension of social order in this action, when he argues that Jesus' act was a radical, not which is changed from a rooted, leafy tree to a shrivelled and scorched one, and the temple which is ideologically transformed from a 'house of prayer for all nations' to 'a den of thieves (lh| stw/ n)' (11:17) or more specifically 'insurrectionists'. In reference to this term, 95 Like the thief in the strong man saying, 'Jesus breaks "into the House"' 96 and through 'irreverent play' manages to perform socially explosive actions which are a powerful catalysts for some (the disciples are urged to follow and the crowd are spellbound by him 11:18), yet for others presumably they were perceived as the chaotic motions and ramblings of a madman. George Aichele elegantly captured this mixed reception, and complexity inherent in the oft-cited sandwich structure of the narrative, when he stated:
The unreasonableness of Jesus' violence in the temple is emphasised by the unseasonableness of his expectations from the fig tree . . . because of its juxtaposition . . . the cursing of the fig tree becomes more significant, and tells the reader more about Jesus than it would otherwise. Conversely the cleansing of the temple becomes less significant − just another violent outburst by a man who curses trees. 97 Activists frequently 'deploy apparatuses to create anger during interactions, and to display it to audiences.' 98 Affronted dignity (indignation) can eventually be routed into passionate outrage and assurance. In the emotional economy of Jesus in these chapters we have identified this sort of pattern: the one aroused by reactive emotions of anger and indignation, must then through more stable affective bonds including loyalty in the face of violence, fearlessly endure. For only those who demonstrate such emotional capacities 'to the end will be saved' (13:13).
The Affective Turn and Emotions of Protest in Mark 11−13
The 'affective turn' signified a move to take seriously the sensory, performative and somatic We are not informed about the nature of his sin, his illness . . . obviously the text was not written to inform us. This vagueness which irritated "enlightened" scholars in Western Europe disappears if it is about emotions . . . but that was a non-topic for these bourgeois academics. They characterized the description of emotions as hyperboles and Near Eastern exaggerations. Ironically these emotions are depicted with sharpness and one does not need an academic education to discern them. Maybe these texts were written to involve us.
pilgrimage to the temple' 111 or 'the way of suffering (a via dolorosa)' 112 it is unquestionably a 'way' which will be journeyed together, and by this 'physical co-presence of other participants, protestors realize that they are part of a greater whole.' 
